Introduction
I would like to start with a story. The context of the story is The Gambia in West Africa, a predominantly Muslim country -95 percent of the people is Muslim, while about 3 percent is Christian -where I lived and worked as an advisor for Christian Muslim Relations for the Gambia Christian Council from 1993 -1999. During my stay I became fascinated with the long history of Christianity in this country -the first missionaries arrived in the late 1450s -and the even longer history of Islam in the country. And I wondered how these two communities had related to each other throughout the centuries. This interest resulted in a study of Christianity in The Gambia. 1 In the course of my research, in 1998, I made a fieldtrip to Kristikunda and Saare Yesu, villages built as a result of an Anglican attempt in the 1940s and 1950s to establish a Christian village in a Muslim rural environment, close to the Senegalese border, near Tambakunda. It was an experiment that nearly ruined the Anglican mission because of its expenses and despite high investments of finance and personnel failed to establish an enduring Christian community among the Fula people. The story I would like to tell you relates to this fieldtrip.
In December 1998 the Anglican evangelist James Baldeh and an elderly Fula man called Pa Baldeh, who in the past had worked for the Anglican mission as a dispenser, accompanied the author of this article to the ruins of Kristikunda and Saare Yesu. After we had greeted the alkalo of Jaokunda and exchanged the traditional gift of kola nuts, we visited the remnants of what once had been a flourishing Christian village. Only the foundations were left, hidden in man-high elephant grass. It was a depressing sight and after about 30 minutes we left.
In This tale has become a lead story in my missiological search for adequate models of how to relate to people of other faiths, especially in those situations where the Christian community forms a small minority.
Expansion
In the past Christians have used a variety of models for relating to people of other faiths. Most are still in use. Four dominant ones immediately come to mind: the models of expansion, of diakonia, of presence and of dialogue.
No doubt the model of expansion is the most common and well known. It is the model, which seeks the geographical and/or numerical extension of Christianity.
2 The 'other' is a person to be converted to Christianity, to be incorporated into the folds of the church. The model of expansion has played a key role throughout church history. people of other faiths have gradually gained in significance. Only certain evangelical circles continue to stress territorial expansion.
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Though it needs to be underlined that the spread of Christianity to a world-wide religion owes much to the model of expansion, some critical remarks must be made. Its close association with power throughout most of the Christian history has tainted the model. Expansion, the spread of Christianity, became expansionism: territorial expansion. 6 Considering the efforts put into the model of expansion, both in human and material resources, it seems fair to state that the model of expansion was mainly successful in areas where Christianity met with adherents of the traditional religions. In areas where Christianity encountered people of one of the other world religions, rejection, hostility and alienation were the main results.
The model of expansion can also be criticised for its concept of communication. It works basically with a unilateral communication perception. The messenger has a preconceived message for the other and the other is a person who is to be evangelised. There is no room for a real encounter with the other, as a person who already has a religion and has a grasp of God. Rather, conversation with the other about his religion is mainly polemical. 7 The story of Peter and Cornelius in Acts 10, however, shows that it is in conversion with each other, in an interrelational -and interreligious -setting, that both men receive a deeper grasp of the love of God.
Diakonia
Another model used to relate to people of other faiths is the model of diakonia. The model of diakonia stands for the fundamental choice of the church to identify itself with God's ministry of reconciliation of the world, in word and deed and attitude. 8 In this model 'the other', Christian and non-Christian, is first all conceived as a person, who is included in God's mission of reconciliation and therefore he or she is a fellow human being to be served. In the 19 th century diakonia abroad was mainly understood as a ministry subservient to the spread of Christianity -and therefore mainly focussed on non-Christians -but from the 1950s onwards this changed to a more all-encompassing view of diakonia.
9 This holistic interpretation of diakonia has led to the participation of the church in ministries of reconciliation, liberation and social change and has resulted in co-operation with people of other faiths. 10 In evangelical circles this change in interpretation of diakonia is not shared and the subordination of diakonia to evangelisation is maintained.
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Though presently mostly seen as an independent ministry of the church, during most of the 19 th and the first of half of the 20 th centuries diakonia was mainly seen as instrumental in converting people to Christ. This has given diakonia an ambiguous reputation. Though people have appreciated the services of education and medical work, the catch of conversion has always lured in the background. Despite this comment, however, it should be underlined that through the churches' dedication to education and medical work, millions of people have received tutoring and medical care. The impact of this fact cannot and should not be easily underestimated. Another backdrop of the model of diakonia is that it divides the world in 'givers' and 'receivers', in ' people who have' and 'people who have not'. This brings with it an inequality between those pursuing diakonia as service to society -often Christians -and those receiving the service -often people of other faiths. This inequality has made true communication and exchange difficult.
The more recent interpretation of the model of diakonia as a way to bring injustices such as corruption, the violation of human rights, the fate refugees and HIV/Aids patients to the notice of the larger public does not have this ambiguity and inequality. This new interpretation presents a clear sign of the church's ministry of service and . This has implied a much more holistic and encompassing approach of diakonia. It was more than being 'just service', which so often had a 'from top to bottom', a 'from rich to poor' approach. K. Bediako, 'Theological reflections' in T. Yamamori reconciliation in society and offers possibilities for co-operation with people of other faiths.
The model of presence A third model of relating to people of other faiths has been the model of presence. This is the model, which interprets witness as the silent testimony of living and working with and among people in the name of Christ, as a sign of Christ's involvement with and presence in the world. 12 In this model 'the other, his/her religion or his/her choice to refrain from religion, and his/her culture are respected for what they are and an attempt is made to witness to Christ in an incarnational, non-confrontational way by sharing the ups and downs of life.
There are two different traditions within the Christian heritage that emphasise the importance of presence. The oldest is the monastic tradition. According to Hoeberichts, Francis of Assisi was among the first to stress the value of presence in a Muslim society, though the word presence is not used in his writings. 13 Cardinal Charles Lavigerie of Algiers, founder of the missionary society the White Fathers does explicitly mention the concept.
14 Lavigerie instructed his missionaries to see inculturation and presence as pre-requisites for mission.
15 . An age mate of Lavigerie, Charles de Foucauld reiterated the importance of presence and inculturation for mission. He saw an inculturated presence, which took the shape of friendship and service, as a form of 'pre-evangelism'. 16 indicated an attitude of openness and friendship, of listening before speaking and truly trying to understand the other in his/her otherness.
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The second tradition of presence gained prominence post-World War II Europe. In France 'presence' came to represent the way in which Roman Catholic priest-labourers endeavoured to restore contact with those parts of society from which the church had become estranged. 19 This new tradition applied the concept of presence to the industrialised and secularised world from which the church seemed to have disappeared or seemed irrelevant, rather than to a predominantly Muslim setting. 20 The World Student Christian Federation, headed by Phillip Potter, took up the term 'presence' for use in the student world. 21 Both among the priest-labourers and within WSCF circles the Christian presence implied a subversion of the status quo, in society as well as in the Christian community, and a continuous struggle for the restoration of human dignity. 22 The Chang Mai meeting of the WCC honoured 'presence' as an authentic and distinct form of mission. 23 Presence indeed seems to be an effective model of relating to people of other faiths, in particular to Muslims. It is non-confrontational and contextual. It lives out the gospel rather than preaching it and takes the other person, including his/her religion, serious. In an evaluation of the concept of 'presence', the Dutch pastor Gerrit Jan van der Kolm, who works in city evangelism, points out that the model of presence presupposes a twoway process, which presumes that the truth is interrelational. 24 'Presence', according to Van der Kolm is not a strategy, but an attitude of openness to search with the other for an authentic expression of the gospel in a certain context. In that sense 'presence' presupposes contextuality. 25 The presupposition of the model under consideration is, that presence is not 'just willed and intended as a sign of the love of Christ', but also recognisable and understood as such. This last aspect, however, has not always been honoured in the model of presence.
The model of dialogue
The last model that needs some discussion is the model of dialogue. It is that model which advocates an attitude of openness and respect to people of other faiths and the willingness of Christians to be challenged and changed in the encounter with people of other faiths, be it that the encounter takes place in an organised setting, be it that the encounter is the consequence of living in a plural religious society. The model of dialogue sees 'the other' first of all as a fellow pilgrim in the journey of life and as person who through his/her religion has some grasp of God, however partial is grasp may be.
Since the 1960s the term 'dialogue' has gained prominence in missiology. 26 At the Chiang Mai consultation of 'Dialogue in Community' in 1977 dialogue was affirmed as an authentic vocation of the Church, having its proper integrity alongside the many other specific ministries which the Church is called to fulfil in mission. 27 For the Roman Catholic Church the second Vatican Council formed a turning point in the relations with peoples of other faiths. Nostra Aetate was the first official document to use the term dialogue in relation to people of other faiths. 28 Both the Roman Catholic Church and the WCC have appreciated that dialogue is not just an occasion for mutual sharing and listening but also an event for mutual learning and enrichment. 29 In evangelical circles dialogue is regarded with suspicion. In the Frankfurt Declaration (1970) the evangelicals noted with concern that dialogue had replaced the proclamation of the gospel and stressed that dialogue is valid only in those cases where it serves as a preparation for witness.
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Though for the larger part the Christian attitude towards people of other faiths has changed from confrontation to openness and respect, the relations between the religions are still contaminated by suspicion. Dialogue is considered as yet another method of conversion. So far, the model of dialogue has often been interpreted as a way to break down prejudices and to promote respect and peaceful coexistence. But these aspect only reflect part of the meaning of dialogue. The model of dialogue offers great opportunities for people of different religions to truly meet on the level of faith, rather than on the level of dogmatics, and to be enriched by this encounter. Very few people have dared to undertake the adventure to understand dialogue as an opportunity to be challenged and 26 In some ways dialogue is not a new phenomenon. Verkuyl has pointed out that throughout history there have been people who have advocated a two-way rather than one-way communication in relation to people of other faiths and cultures. It seems fair however to state that in most cases this two-way conversation had an apologetic and/or polemic undertone. The dialogue was geared towards conversion rather than towards mutual understanding and mutual growth. J. Verkuyl, Inleiding tot de nieuwere zendingswetenschap, 488. changed and thus come to a deeper understanding of God. But interreligious dialogue unavoidable entails the chance of being challenged and the risk of becoming changed. But those who are not willing to be challenged, also deny themselves the chance of being enriched.
Kenosis
Yet, though these models have, apart from some drawbacks, also positive aspects, none of them seemed to express the atmosphere of the story I told earlier. Therefore I continue my search, which finally led me to the term kenosis as a helpful concept for relating to people of other faiths.
Kenosis is a relatively new word in missiology. 31 The concept of kenosis refers to Jesus' self-emptying act in the incarnation as described in Philippians 2:5-11. 32 Jesus, in his mission of reconciliation, emptied himself by sharing our humanity and by living among us, in order to show the love of God for humankind. The model of kenosis calls for imitation of the attitude of Christ's kenosis, in the context of a shared humanity. 33 Warren was one of the first who used the word kenosis in the context of relation to people of other faiths. As early as 1961 he called for an attitude of humility and selfemptying among missionaries, especially in relation to Muslims. To Warren kenosis meant the ability to 'identify' with the other person. 34 The same aspect of 'identification with the other' is highlighted in Yves Raguin's I am sending you. 35 Also David Bosch in Transforming mission links kenosis to 'his [Jesus] identification with those on the periphery'. 36 Identification with people on the periphery implies imitating Jesus' example of voluntarily laying aside power and status. 37 It is this voluntary act of selfemptying, that enables people to cross boundaries of power, caste, class, culture and religion. 38 conceived ideas about what it means to be a Christian or to be a Christian community. But taking the risk is necessary, in order to be truly with the other. 39 According to Bosch, opting for kenosis as a model, means accepting the cost of discipleship. 40 In his book on missionary spirituality Raguin makes clear that kenosis does not just imply denouncement and sacrifice, even though kenosis reaches its height and depth at the cross. Kenosis also means 'plenitude':
Kenosis, then, places us in a state of receptivity. We develop an instinctive attitude of listening, trying to understand, letting ourselves be permeated with the atmosphere of our surroundings, passing beyond what is merely heard and seen to reach the personality of the people with whom we live, or those we may meet. In this way we learn to know others from within. (…) Kenosis, then, is the gateway to mutual understanding, and beyond this, to an intimate sharing that is the consummation of a relationship in union. (…) By dispossession of self we are able to absorb the amazing riches of others, the persons in themselves and as embodying a cultural tradition. 41 Possibly Theo Sundermeier has this receptivity of kenosis in mind when he links the concept of kenosis to hospitality and hints at kenosis as a model for intercultural encounter. 42 Kenosis as the act of self-emptying does not demand surrender of one's own identity. On the contrary, Raguin states: 'Just as the Word, though emptied, did not cease to be the Word, so the missionary cannot cease being what he is.' 43 Recently, David Jensen has argued that this aspect of kenosis, being both radical openness towards and respect for the other while at the same time preserving one's own identity, can serve as a christological basis for interreligious dialogue. 44 At an Aarhus conference Tinu Ruparell has presented kenosis as way to interact with 'the reluctant other'. He says: 'As I understand the doctrine, kenosis is not a selfdenial in the sense of complete eradication, but rather a conscious opening up to the other in order to partially become the other.' 45 Thus kenosis enables people to establish contacts where contact is difficult or suspicious.
To recapitulate, the model of kenosis is based on the kenosis of Christ in the act of incarnation, in his mission to reconcile the world with God. Kenosis takes the context of a shared humanity as a starting point for establishing relationships. It is as a human being that Christ interacted with us. Likewise, it is first of all as human beings that people relate to each other. In this relationship the model requires an imitation of Christ's kenosis and combines the act of self-emptying with upholding one's own identity. The other person is taken seriously in the model of kenosis, both as a fellow human being and as a religious individual, while at the same time the model offers the possibility for being authentically different in religion, culture or personality from the person to whom one relates.
In the act of self-emptying the model of kenosis entails -as indicated by Ruparell
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-a radical contextualisation (Ruparell even speaks of 'hybridization') in order to be able to identify with the other. This contextualisation encompasses culture (inculturation), religion (interreligious dialogue) and the socio-political setting (liberation). 47 Kenosis represents the willingness to be challenged and changed by the other in order to be with the other. The model of kenosis is therefore a relational model of being in community and in interaction with the other. Because kenosis calls for shedding one's once acquired status, flexibility and adjustment, model emphasises that not the self, the preservation of the community, the structure or the policy is important, but the other human being and his/her shalom.
In its willingness to seek the other, to respect the other in his/her culture and religion and in the encounter with the other, sharing our deepest convictions about God, the model of kenosis offers a paradigm for a joint human pilgrimage towards God. The Christian testimony on that pilgrimage is that of a God whose love for the world was so profound that he was willing to become human in Christ and die on the cross. The dialogue party', 244ff. 47 The setting for the model of kenosis is Christ's service of reconciling the world with God. The model of kenosis therefore demands the readiness to share oneself and one's resources and the courage to challenge the powers of injustice. In the model of kenosis servitude means identification with the powerless, the poor and the outcasts and serving them in all their needs, physical, social, political and spiritual. The ultimate aim is not just alleviation of needs, but a liberation of the injustices that discriminate some people and favour others.
Concluding remarks
each other first of all as fellow human beings, as neighbours, friends, colleagues or relatives with whom they share the ups and downs of life. It is the reality of going to school together, of participating in naming ceremonies, marriages and funerals, of tilling the same soil, of working in the same office and of suffering from the same diseases, the same draughts, and the same electricity cuts. It is on the basis of this shared humanity that relationships develop, friendships are built and faith is shared. The model of kenosis emphasises that it is in sharing life that the love of God is share. 48 In the context of this shared humanity, the Christian relationship to people of other faiths takes the form of kenosis. The model sees radical self-emptying as a necessity to establishing meaningful relationships with people of other faiths and other cultures. It is only in true and radical openness to the other in the totally of his/her being and openness to his/her deepest motivations in life, that the witness of God's love for all people can be shared. Inculturation and interreligious dialogue therefore are not just optional for the interested few, but, according to the model of kenosis, they belong to the core of the Christian calling to imitate Christ in his self-emptying love for people. They are authentic expressions of the Christian identity. Understanding the culture, the religion, the socio-political framework of the other is crucial in the understanding of the other as a person and a prerequisite of sharing his/her life with him/her.
For Christians in The Gambia for example the model of kenosis offers a way of relating to the Muslim community and to the people of the African traditional religions with whom and among whom they live. Kenosis calls upon Christians to fully participate in the events of everyday life. This means that the participation in religious festivals, the eating of Tobaski meat, the joining in prayers while attending a funeral or the study of Islam or traditional religions, are no longer optional or even questionable activities. Rather, it belongs to the core of the Christian calling to participate in these crucial events in the lives of people, in trying to understand their deepest convictions and in inviting them to share in one's own life and one's own faith. It is in visiting Muslim friends at the end of Ramadan in order to congratulate them with the end of the fasting period and in celebrating the event with them and in inviting them to join in the Christmas celebrations and in the Good Friday dish of nanburu, that the other feels taken seriously, as a person and as a religious being. And it is this experience of being loved as a fellow human being in all dimensions that can enable the experience of the message of God's love for all human beings. Thus, the model of kenosis, with its setting in God's mission of reconciliation, combines the positive aspects of the models of diakonia (service and the strife for justice and human rights), presence (the silent witness of life) and dialogue (openness and respect for others and the willingness to learn from the other), but firmly grounds it in the context of a shared humanity. It is there, in our shared lives, that the love of God for human beings, becomes visible and credibly. For it was in sharing our lives with us, even share death with us, that Christ showed God's love for the world 48 It is this reality that e.g. the village catechist lives out daily. He works on the land, teaches in the school, eats the same food and visits his neighbours in the evenings. His presence in the village, his participation in the village life is in itself a sign of the love of God.
